While the attitudes of Stephen of Ripon and Bede toward church-buildings have previously been contrasted, this paper argues that both shared a vision of the church as a holy place, analogous to the Jewish temple and to be kept pure from the mundane world. Their similarity of approach suggests that this concept of the church-building was widespread amongst the Northumbrian monastic elite and may partially reflect the attitudes of the laity also. The idea of the church as the place of eucharistic sacrifice probably lay at the heart of this theology of sacred place. Irish ideas about monastic holiness, traditional liturgical language and the native fascination with building in stone combined with an interest in ritual purity to give power to this use of the temple-image which went on to influence later 
Bede, In Lucae euangelium expositio [hereafter: Luc.] v lines 2129-33, ed. D. Hurst, CCSL 120 (Turnhout, 1960) , 349: '… dum sacrorum ordinum locum percipiunt sanctae religionis officium in commercium terrenae negotiationis tribuunt.' = Gregory, Homiliae in euangelia xxix. 6, ed. R. Étaix, CCSL 141, 386. My translation. 10 E. Bain, 'Les marchands chassés du Temple, entre commentaires et usages sociaux', Médiévales 55 (2008), 53-74, at 55-6. 11 Bede, Luc. v lines 2143-7 (ed. Hurst, p. 349): 'Templum quoque et domus Dei est ipsa mens atque conscientia fidelium, quae si quando in laesione proximi peruersas cogitationes profert, quasi in spelunca latrones resident' = Gregory, In Euangelia xxxix.7 (ed. Étaix, p. 386). My translation. 12 For example Jerome, Commentarii in Matheum, ed. D. Hurst & M. Adriaen, CCSL 77 (Turnhout, 1969) , 188, also made use of both interpretations. 13 Bede Bede. anybody wasting time with laughter or gossip … in the shrines consecrated to God'. 15 In other words, Bede interpreted the cleansing of the temple as commenting upon the forms of behaviour appropriate in church-buildings. 16 Only a little earlier in the text, he had made the same link between the temple and contemporary churches. Upon entering Jerusalem Jesus had gone straight to the temple (Mark XI.11) and Bede drew from this the moral that when 'we happen to reach a village or town or any place whatever in which a house of prayer consecrated to God might be, we ought firstly to turn aside to that [church] , and after we have commended ourselves to the Lord through the pursuit of prayer, then we can withdraw in order to do the earthly business for which we came '. 17 This approach to the cleansing of the temple in the commentary on Mark was very similar to that which Bede followed in his homily on John's account of the story (John II.14-22). There too the individual was warned not to have wicked thoughts; there too the condemnation of the merchants was understood as referring to clerical corruption. 18 And, there once more, Bede stated that if Christ was so angry at the sale of items for sacrifice to God in the temple, how much more angry would he have been with people gossiping, quarrelling and laughing? He concluded: 'I have said this with reference to those who enter a church, and not only disregard their intention to pray, but also increase the things for which they should have been praying …' 19 Once again we find Bede making a direct link with church-buildings and the 15 Bede, Marc. iii lines 1440-9 (ed. Hurst, pp. 578-9): 'Si ergo dominus nec ea uolebat in templo uenundari quae in templo uolebat offerri … quanta putas animaduersione puniret si inuenisset aliquos ibi risui uel uaniloquio … in aedibus Deo sacratis aguntur?' My translation. 16 The phrase 'in aedibus Deo sacratis' finds a close match in Bede' Mark's gospel he combined the approaches he had taken in his two earlier interpretations of the cleansing, those in the commentary on Luke and Homilia ii. 1.
The importance of this (admittedly imagined) reconstruction is that for Bede, when thinking
about what would make sense to a Northumbrian congregation in a Northumbrian church, the link between the temple and the church-building sprang to mind. His and Stephen's uses of the image display similar concerns about the dignity of the church-building and how it ought to be treated. They both saw the church as a place consecrated to God and therefore demanding respect in a fashion similar to the temple. One wishing to emphasize the difference between them could argue that while Bede was concerned with behaviour (how Christians ought to act), Stephen was concerned with the material condition of the building (the need for windows to be glazed and the mess of birds which had entered the church removed). But such an argument seems unconvincing however, unless one believes that
Bede, unwilling to accept laughter in a church, would have countenanced bird excrement.
Both authors shared a common attitude to church-buildings, which in turn suggests something about how churches were seen in early Christian Northumbria, at least by the clerical elite.
Why did these two Northumbrian monks describe the church in such terms? The key to
Bede's thought may appear in his comment on not letting anything inappropriate happen 'in the house of prayer where the body of the Lord is consecrated'. 29 The temple was a place of sacrifice and so too was the church. Bede clearly saw the eucharistic offering as a sacrifice which the congregation offered up: 'Let us immolate anew to God the most holy body and precious blood of our Lamb, by which we have been redeemed from our sins.' 30 The churchbuilding was thus a type of temple, analogous to that in Jerusalem: 'If [Christ] chose to walk in the temple, where the flesh and blood of brute animals used to be offered, much more will he rejoice to visit our house of prayer, where the sacrament of his own body and blood is celebrated.' 31 Bede made a link between the temple and the contemporary location of the eucharistic altar a number of times in his homilies. Christ, having been circumcised, went to the temple to give sacrifice, which was a 'prefiguration of any of the faithful entering from the baptistery to the holy altar and needing to be consecrated by the exceptional sacrificial victim of the Lord's body and blood.' 32 This interpretation, which clearly focuses on the physical locations of the sacraments, was one which Bede put forward again elsewhere. 33 He condemned the wickedness of the Jews who came to the temple to be cleansed, but plotted there the murder of Christ: the message on this occasion being that one ought not to approach the altar to participate in the eucharist when filled with hatred towards other members of Christ -to do so turned the house of prayer into a den of thieves. 34 Bede could understand the temple as standing for the altar on which the eucharist was offered; but we also see a much more general link between the temple and the churchbuilding frequently appearing in his homilies. For example, the man cured by Christ on the Sabbath did not recognize his healer in the crowd, but in the temple (John V.12-15); for Bede the message was that we ought to flee the wicked crowd and 'take refuge in the house of prayer, where, invoking the Lord in secret liberty, we may both give thanks for the kindnesses we have received from him, and entreat him with humble devotion for those
which are yet to be received'. 35 In Homilia ii. glimpse of the prevalent attitude to churches in early eighth-century Northumbria may be granted us when Bede's homilies on the dedication of a church (usually thought to be St Paul's, Jarrow) begin with the assumption that the congregation already accepted as obvious that the church-building formed a temple of God. 56 We are lucky enough to possess a large corpus of works by Bede and risk therefore attributing a sophistication to his thought which we deny to that of his contemporaries. The fact that a similar depth of material has not survived to flesh out Stephen's comments about church-buildings does not demonstrate that his ideas were shallower than Bede's. Both shared a sense of the physical location's dignity and both may be taken as indicative of a wider attitude within their society. In this respect, we ought to note that neither Bede nor Stephen seems to have thought that the kind of sacrilege which Augustine condemned took place in Northumbria -that Bede dropped
Augustine's attack on drunkenness in church-buildings suggests that he considered it irrelevant.
We can perhaps read this difference between Bede and Augustine in two different waysboth potentially valid and helpful. Firstly, one could emphasize the continuity between the two, seeing them both as Christian writers reflecting the same importance of treating churches with respect through pious behaviour. From this perspective the difference between them could have arisen primarily because they were preaching to different audiences.
Augustine, engaging in episcopal preaching to his municipal congregation, spoke to a lay audience. Bede's homilies, on the other hand, probably leaned towards the monastic end of the spectrum. 57 He spoke to an audience the majority of which was called to higher and more rigorous forms of behaviour than the laity and one unlikely to engage in the kinds of worldly 56 Hom. ii. 24 and ii. 25 (ed. Hurst, pp. 358-9 and 368-9). 57 Walt, 'Homiliary of the Venerable Bede', pp. 258-9 and 263. Del Giacco, 'Exegesis and Sermon', argues for a greater presence of the uneducated laity within Bede's audience than Walt suggests.
activities (drunkenness or sexual sin) with which Augustine had to deal. 58 In this reading there is no necessary contrast between Bede and Augustine -they tailored the same message for different audiences. with the church at the heart of the complex as the site of the greatest holiness and therefore requiring the most purity. 67 It has recently been suggested that Irish monasteries mimicked the temple's structure in their physical plans; but even if this were not the case the templeimage could still have provided a powerful means of thinking about a holy site. 68 One of the reasons given for Columbanus' exile from Burgundy was that he refused King Theuderic access to the sanctuary or inner enclosure of the monastery -an action which would make sense if the Irish monk had thought in terms of the temple-complex, the inner shrine of which only priests could enter. Theuderic had believed that his patronage of a monastery gave him a bodily purity -but, nonetheless, they did not display an entirely neutral attitude to the church-space. 79 Menstruation, childbirth and nocturnal emissions (the main 'defilements' Augustine asked Gregory to consider) did not involve a sinful will, the pope claimed, and therefore were not reasons sufficient to bar anyone from a church. 80 Nonetheless, even sex within marriage usually involved some aspect of lust and thus married individuals ought to wash and allow some time to pass before entering church to receive the eucharist: Gregory explicitly described this as the practice in Rome. 81 Bede's analysis of the cleansing of the temple was rather similar. Note that he condemned laughter and gossiping in a church because those acts were ipso facto sinful. Just as Gregory pointed out that even 'lawful intercourse cannot take place without fleshly desire', Bede argued that 'the pursuit of greed or deceit is generally characteristic of the action of those engaged in commerce', suggesting that even trade involving goods necessary for religious ends such as the materials for sacrifice in the temple inextricably incorporated greed, and so must be banished from a holy place. 82 Northumbrian evidence suggests that ritual purity in relation to the eucharist continued to be a live issue into the early eighth century.
The Vita Gregorii written at Whitby between 704 and 714 describes the pope as withholding the eucharist from a woman who doubted the reality of its transformation into Christ's body and blood -indicating the importance attached to the eucharist as sacrifice in Northumbria at this time, and a consequently cautious attitude to access to it. 83 Bede's Epistola ad Ecgbertum episcopum of 734 shows that sexual abstinence was considered necessary to receive the sacrament in early eighth-century Northumbria; Bede wanted more laity to communicate regularly, including married couples 'provided they can demonstrate a measure of selfcontrol and understand the virtue of being chaste'. 84 The fact that most of the laity, including those Bede considered sexually pure, avoided regular communion (something which he bemoaned in the letter) may imply that they thought the power of the sacrament too awesome to be taken lightly. 85 Elsewhere, Bede interpreted the Aaronic priesthood's need to wash before sacrifice in the tabernacle as an order for both the celebrant and recipient of the eucharist to 'fear death if they presume to go in to the sacred mysteries without the distinctive washing of compunction, or to handle the holy things of the Lord with hands that are unclean'. 86 Bede no doubt drew on Gregory's advice to Augustine here and both authors were concerned with two types of cleanliness: inner cleanliness brought about through tears, but also physical ritual cleanliness. 87 The need for clean hands led Bede to consider all sexual activity inappropriate for the Christian priesthood. 88 It certainly stretched forward into the following centuries. Recent work has directed much attention to Carolingian attitudes to sacred places and buildings, and rightly so. 90 But here, as in so much else, the Carolingians very much worked in the shadow of Northumbria. 91 For example, Theodulf of Orleans has been portrayed as a key thinker who emphasized the holiness of church-buildings, seeing them as the successors of the Jewish sacred sites.
Theodulf's episcopal statutes used the story of the cleansing of the temple to legislate for appropriate behaviour within a church and did so using the very ideas which Bede had set out in his homily on John II.12-22: 'For if the Lord cast out from the temple those who bought and sold the victims which were to be offered to himself, with how much greater anger will he cast out thence those who defile with lies, vain speaking, jokes, and trifles of this sort, the place set out for divine worship?' Indeed when put alongside the relevant extracts from Bede, it becomes clear that Theodulf in his statutes simply paraphrased the Anglo-Saxon. 92 If churches became increasingly seen as holy places, indeed as temples, during the Carolingian age, the evidence suggests that the process was already well under way in early eighthcentury Northumbria. 93 
